






The Authentic Person as Ideal for the Late 
Ming Dynasty Physician
Daoist Inner Alchemy in Zhang Jiebin’s Commentary on the 
Huangdi neijing1
Abstract
At the end of the Ming dynasty (1368–1644), Daoist inner alchemy had a significant influ­
ence on the medical theories of some of the most prominent scholar physicians in Jiangnan 
China. In this article, I zoom in on Zhang Jiebin’s (1563–1640) commentary on the Huangdi 
neijing (Inner Classic of the Yellow Emperor), the foundational text of Chinese medicine. In 
the first chapter of this text, four exemplary types of human beings are described. I analyse 
how Zhang Jiebin elaborates on one of them, the Authentic Person (zhenren). Abundantly 
referring to inner alchemical sources, his focus is on the essential constituents of the body: 
essence (jing), qi, and spirit (shen). I further show how Zhang emphasizes strong connec­
tions between medicine and inner alchemy in a discussion on concrete practices, which 





to	be	 the	main	catalyst	 for	 the	development	of	science	 in	China.	He	stated	
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versity	Press,	1956),	1.
3
Nathan	 Sivin,	 “On	 the	 Word	 ‘Taoist’	 as	 a	
Source	of	Perplexity:	With	Special	Reference	
to	 the	Relations	 of	 Science	 and	Religion	 in	
Traditional	China,”	History of Religions 17,	
no.	 3–4	 (1978);	 and	Nathan	 Sivin,	 “Taoism	
and	 Science,”	 in	Medicine, Philosophy and 








of	 the	Suwen	 (Plain	Questions,	 hereafter	 SW)	part	 of	 the	Huangdi neijing	




















were	 identified	more	with	 the	Confucian	 tradition	 than	with	 the	Taoist	 tra-
















concepts	also	appeared	 in	Taoism,	 it	were	Neo-Confucian	standards	which	 formed	 the	point	





















162417).	 In	 this	work,	Zhang	systematically	 rearranged	 the	contents	of	 the	
entire	Inner Classic	into	twelve	categories.18	Zhang’s	rearrangement	still	ex-
	 4
The	textus receptus of	the	Inner Classic	con-
sists	of	two	parts:	Suwen	and	Lingshu	(Spir-
itual	Pivot,	hereafter	LS),	each	containing	81	
chapters.	The	 standard	 edition	of	 the	Suwen	
used	 today	 dates	 from	 the	 11th	 century.	 For	
a	 study	 of	 the	 history	 of	 the	 Suwen	 and	 its	
contents,	 see	 Paul	 U.	 Unschuld,	 Huang Di 
nei jing su wen: Nature, Knowledge, Imagery 
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University	of	California	Press,	2011).
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“syncretic”	 in	 the	 context	 of	Late	Ming	dy-
nasty	 Three	 Teachings	 Unity,	 see	 Timothy	
Brook,	“Rethinking	Syncretism:	The	Unity	of	
the	Three	Teachings	and	their	Joint	Worship	





On	 the	 Daoist	 origins	 of	 taiji,	 see	 Isabelle	
Robinet,	“The	Place	and	Meaning	of	the	No-






Ibid.,	 260.	 On	 Zhu	 Zhenheng	 (1282–1358),	
the	Yuan	 dynasty	 physician	who	 introduced	
Zhou	 Dunyi’s	 Neo-Confucian	 taiji philoso-
phy	 into	 medical	 discourse,	 see	 Charlotte	
Furth,	 “The	Physician	as	Philosopher	of	 the	
Way:	Zhu	Zhenheng	(1258–1358),”	Harvard 
Journal of Asiatic Studies	66,	no.	2	(2006).
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Gai	 Jianmin,	 Daojiao yixue	 (Daoist	 Medi-
cine)	 (Beijing:	Zongjiao	wenhua	chubanshe,	
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follows	Liu	Shijue,	ed.,	Song Yuan Ming Qing 






(zangxiang),	 “Pulsations	 and	 Complexion”	
(maise),	 “Channels	 and	 Links”	 (jingluo),	
“Ramifications	 and	 Roots”	 (biaoben),	 “Qi	
and	Flavor”	(qiwei),	“Discussing	Treatment”	
(lunzhi),	 “Illnesses”	 (jibing),	 “Piercing	 with	
Needles”	(zhenci),	“[Five]	Circulatory	Phases	








ing	 life”	 in	 the	 Inner Classic	 are	 found	 in	 the	 first	 category:	 “Preserving	
Life”	(Shesheng).20	Herein,	almost	the	entire	content	of	SW	1	and	SW	2	is	
given.
Particularly,	 Zhang	 Jiebin’s	 comments	 on	 the	 concluding	 section	 of	 SW	1	
are	useful	to	examine	his	appreciation	of	Daoist	ideas.	At	the	end	of	SW	1,	















































1. The four exemplary types of human beings in 







sabeth	Hsu,	“Zangxiang in	the	Canon of Cate­
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tred	 Traditional	 Chinese	 Medicine,”	 Ziran 
kexueshi yanjue	19,	no.	2	(2000),	169.
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Elisabeth	Hsu,	The Transmission of Chinese 
Medicine	 (Cambridge:	Cambridge	Unversity	
Press,	 1999),	 189–206;	 and	 Elisabeth	 Hsu,	
“Zangxiang in	 the	 Canon of Categories,”	
168–72.
20







a	 materialistic	 (body-centered)	 intellectual	
framework.	This	might,	 in	her	opinion,	 also	
explain	 the	 diminished	 attention	 on	 health	




put	 the	 contents	 on	health	 cultivation	 in	 the	
very	last	chapter.	Compare	for	example	with	
Wang	Qingqi,	ed.,	Neijing xuandu	 (Selected	








these	 four	 types	 of	 human	beings	 into	Eng-
lish.	Alternative	translations	are	for	example	
True	Man/Person,	Genuine	Person,	Real	Per-
son,	 Perfected	 for	 zhenren;	 Utmost	 Person,	
Arrived	 Person	 for	 zhiren;	 Sage,	 Saint	 for	
shengren;	and	Worthy	for	xianren.
22
On	 early	 Daoist	 soteriology,	 see	 Thomas	
Michael,	 The Pristine Dao: Metaphysics in 
Early Daoist Discourse	 (Albany:	State	Uni-
versity	of	New	York	Press,	2005),	95–141.
23
Besides	 the	 four	 types	 mentioned	 in	 SW	
1,	 many	 more	 types	 of	 humans	 feature	 in	
Zhuangzi	 (shenren,	 tianren,	 daoren,	 daren,	
etc.).	The	only	Daoist	 text	which	has	 a	 list-
ing	 of	 types	 of	 humans	 that	 bears	 some	 re-
semblance	with	SW	1	 is	Wenzi,	 in	 the	Tang	
dynasty	 canonized	 as	 Tongxuan zhenjing.	
Compare	 with	 Wenzi,	 Tongxuan zhenjing	
(Authentic	Classic	of	Connecting	with	Mys-
tery)	(DZ	746),	7:14a-b.	For	a	very	different	
list	of	exemplary	beings	 related	 to	 stages	of	
cultivation,	see	Dongxuan lingbao dingguan 








Yang	Yuhui,	Daojiao renxue yanjiu (Research	
on	the	Study	of	the	Human	in	Daoism)	(Bei-
jing:	 Renmin	 chubanshe,	 2004),	 142–145.	
Here	 and	 below,	 I	 use	 the	 abbreviation	 DZ	
referring	to	works	in	the	Zhengtong Daozang	
(Daoist	Canon	of	the	Zhengtong	Reign).	Text	
number	 is	 after	 K.	 M.	 Schipper,	 Concord­







in	which	 those	 components	 called	 ‘Heaven’	
have	transformed	in	union	with	the	Dao.	An-
other	term	that	is	used	in	a	virtually	identical	
sense	 is	 zhi,	 literally	 ‘to	 arrive’	 or	 ‘arrival’,	




Fabrizio	 Pregadio	 and	 Lowell	 Skar,	 “Inner	
Alchemy	 (neidan),”	 in	 Daoism Handbook,	





Zhang	 Jiebin	was	born	 in	Shanyin	 (present-
day	 Shaoxing).	 On	 the	 spread	 of	 neidan	









































the	Authentic	Person	by	 the	Arriving	Person	 result	 in	superhuman	abilities	
(wandering	 freely	 through	 the	world,	 seeing	 and	 hearing	 beyond	 the	 eight	












have	had	no	tangible	 influence	on	other	 transmitted	texts	dating	before	 the	





















bingji qiyi baoming ji (Collection	on	Protecting	Life	 according	 to	Disease	
Mechanisms	and	Qi	Appropriateness	 in	 the	Plain Questions,	1186),	he	de-
“Taoist	Self-Cultivation	in	Ming	Thought,”	in	
Self and Society in Ming Thought,	 ed.	Wm.	
Theodore	 de	 Bary	 (New	York	 and	 London:	
Columbia	University	Press,	1970).
28
Unschuld,	Huang Di nei jing su wen,	198–199.
29
Apart	 from	 SW	 1,	 the	Authentic	 Person	 is	
only	mentioned	 in	 two	other	chapters	of	 the	
Inner Classic:	SW	13	and	SW	68.	The	Sagely	
Person,	 in	contrast,	 features	 in	 twenty	chap-
ters	of	the	Inner Classic.	In	three	of	them,	the	








chubanshe,	 2004),	 1.	 Before	 the	 edition	 at-
tributed	to	Wang	Bing,	the	first	chapters	were	
on	 prognostication	 about	 the	 outcome	 of	 a	
disease.	In	Paul	Unschuld’s	opinion,	 the	ris-
ing	of	status	of	the	physician	in	Tang	society	
triggered	 the	 replacement	 of	 these	 chapters	




most	 prominent	 position.	 Unschuld,	 Huang 




in	 Cases	 of	 Urgency),	 in	 Yaowang qianjin 
fang	 (Essential	 Prescriptions	Worth	 a	Thou-















the	 Daoist	 Yangxing yanming lu	 (DZ	 838),	
attributed	 to	 Sun	 Simiao	 or	 Tao	 Hongjing,	
and	Huangfu	Mi’s	 Jiayi jing	 (A	B	Classic).	
Searches	in	the	digital	text	collection	of	medi-
cal	texts	Zhonghua yidian	(Encyclopaedia	of	
Traditional	 Chinese	 Medicine).	 (Changsha:	
Hunan	dianzi	yinxiang	chubanshe,	2006)	and	
the	electronic	version	of	the	Wenyuange Siku­
quanshu (Imperial	 Library,	Wenyuan	 Pavil-
ion	 Edition).	 (Taibei:	 Shangwu	 yinshuguan,	











Although	 later	 commentators	 of	 the	 SW	 in-
cluded	 parts	 of	 Wang	 Bing’s	 commentary,	
they	did	not	mention	the	Kangcangzi.	Kang­
cangzi was	 canonized	 as	Dongling zhenjing	
(Authentic	Classic	of	Penetrating	 the	Numi-
nous)	 (DZ	 669).	 For	 more	 information	 on	
Kangcangzi	and	its	relevance	in	Tang	Daoism,	
see	 Ursula-Angelika	 Cedzich,	 “Dongling	
zhenjing,”	 in	 The Taoist Canon: A Histori­
cal Companion to the Daozang,	ed.	Kristofer	
Schipper	 and	 Franciscus	 Verellen	 (Chicago	


















comments,	 these	 physicians	 again	 explain	 the	 section	 describing	 the	 four	
types	of	human	beings	in	SW	1.	This	section	is	given	a	lot	of	attention	to	in	
the	works	of	Zhang	Jiebin	and	Li	Zhongzi	in	particular.	In	the	remaining	parts	
of	 this	 article,	 I	will	 focus	on	Zhang	 Jiebin’s	 explanation	of	 the	Authentic	
Person	in	“Absorption	of	Life,”	the	first	category	in	Leijing.38
2. Zhang Jiebin and the Authentic Person
2.1. Structure and contents of Zhang’s comments 
      on the Authentic Person in SW 1
The	third	subchapter	of	“Absorption	of	Life”	is	titled:	“In	antiquity	there	were	

























the	 two	symbols	 (de qi liangyi).	Hence,	he	can	make	 the	creations	and	 transformations	 spin	
















Liu	 Wansu,	 Suwen bingji qiyi baoming ji	
(Collection	 on	 Protecting	 Life	 according	 to	
Disease	 Mechanisms	 and	 Qi	 Appropriate-
ness	 in	 the	Plain Questions)	 (Beijing:	 Ren-
min	 weisheng	 chubanshe,	 2005),	 3–4.	 See	
Gai	Jianmin,	164–166.	For	more	information	
on	Liu	Wansu,	see	Jutta	Rall,	Die vier gros­
sen Medizinschulen der Mongolenzeit: Stand 
und Entwicklung der Chinesischen Medizin 






Chinese Science	 11	 (1993–94).	 On	 the	 al-
chemical	 connections	 between	 Liu	Wansu’s	
ideas	 on	medicine	 and	 alchemy,	 see	Angela	
Ki-che	 Leung,	 “Medical	 Learning	 from	 the	
Song	 to	 the	Ming,”	 in	The Song-Yuan-Ming 
Transition in Chinese History,	ed.	Paul	Jakov	




For	 the	 Authentic	 Person	 of	 SW	 1	 in	 the	
Southern	 Song	 textbook,	 see	Taiyi ju zhuke 
chengwen ge (Composition	 Models	 for	 the	
Various	Departments	of	the	Imperial	Bureau	
of	Medicine),	in	WYG	SKQS,	2:12a.	Search-







Study	 of	 Chinese	 Medical	 Texts)	 (Beijing:	
Zhongguo	zhongyiyao	chubanshe,	2002),	19	
and	Wang	Qingqi,	222;	for	studies,	see	for	ex-
ample	Unschuld,	Huang Di nei jing su wen,	
66–69.	Unschuld	does	not	refer	to	Li	Zhongzi.	
For	modern	 editions	 of	 these	 commentaries	






































(984–1082)	Wuzhen pian	 (Pieces	 on	Under-





Wuzhen pian.	 Because	 the	 above	 phrase	 is	
included	in	Ye’s	quote	in	the	modern	edition	
of	Leijing	that	I	used,	its	punctuation	is	mis-





















chosen,	 except	 those	 from	 the	Huainanzi,	Fang	Yang,	 and	Li	Gao’s	medical	
text,	are	all	closely	related	to	inner	alchemy.	Zhang	Jiebin	seems	to	have	been	
especially	inspired	by	the	Taixi jing	(Classic	on	Embryonic	Breathing),48	Zhang	









	 	 	 	 	 	 	 	 	and	spirit	in	relation	to	cultivation	practices




The	nourishing	of	qi should	 follow	 in-	and	exhaling.	
(yang qi dang cong hu xi)
–	 Cao	Wenyi,	Lingyuan dadao ge.	
	 	 [in	Jindan dayao]
–	 Zhang	Xujing,	Sanshi dai Tianshi 
  Xujing zhenren yulu	[in	Jindan dayao]
Safeguard	the	spirit	to	nourish	qi.	(shou shen yi yang qi)
–	 Huainanzi Tranquility	can	nourish	the	spirit.	(jing ke yang shen)
–	 Chen	Zhixu,	Jindan dayao Essence	 and	qi	 are	 rooted	 in	 each	 other.	 (jing qi zhi 
hu gen)
– Qi mitu	[in	Jindan dayao] The	sexual	intercourse	of	kan	and	li.	(kan li zhi jiao gou)
–	 Lü	Yan,	jujue	(poem	in	truncated	verse)54 The	way	of	restoring	authenticity	is	found	in	essence,	
qi	and	spirit.	(xiu zhen zhi dao zai yu jing qi shen)
– Taixi jing	and	appended Taixi ming	 The	way	of	nourishing	life	is	found	in	preserving	the	
spirit	and	nourishing	qi.	(yang sheng zhi dao zai hu 
cun shen yang qi)
–	 Zhang	Boduan,	Yuqing jisi qinghua  
  miwen jinbao neilian danjue
The	 preservation	 of	 spirit	 depends	 on	 the	 heart,	 and	
making	 the	 heart	 tranquil	 depends	 on	 the	 eyes.	 (cun 
shen zai xin, jing xin zai mu)
–	 Ibid. For	primordial	essence,	primordial	qi,	and	primordial	
spirit	look	for	essence,	qi,	and	spirit	at	the	beginnings	
of	 the	 transformation	 of	 life.	 (yuanjing yuanqi yuan­































First,	 he	 refers	 to	 a	 source,	 (“…	 says:”,	…	
yue).	 This	 is	 followed	 by	 the	 actual	 quote,	
and	 concluded	 by	 a	 short	 explanation	 (“this	





tory	 techniques,	 probably	 dating	 from	 the	
Tang	 dynasty.	As	 a	 separate	 text,	 it	 can	 be	
found	as	Gaoshang Yuhuang taixi jing	(Clas-









len,	 The Taoist Canon,	 366–367.	 The	 Taixi 










The	 first	 two	 quotes	 come	 from	 two	 differ-
ent	 poems	 that	 have	 the	 same	 title:	 Dadao 
ge	 (Song	 of	 the	 Great	 Dao).	 The	 first	 of	
these	 quotes	 is	 from	 the	 Northern	 Song	 fe-









quote	 from	Qi mitu	 (Secret	Diagrams	of	 the	
Token)	 is	 found	 in	 Jindan dayao,	 5:4a.	 Qi 
mitu	probably	 refers	 to	Da huandan qi mitu	
(Secret	Diagrams	on	the	Token	for	the	Great	
Reverting	 to	 Cinnabar),	 a	 text	 included	 in	
Yunji qiqian,	 72:1a-32b.	 However,	 the	 con-
tents	of	the	quote	of	Qi mitu	used	by	Zhang	




Huainanzi	 (Master	 of	 Huainan),	 in	 Guoxue	
zhenglishe,	comp.,	Zhuzi jicheng	(Grand	Com-
pendium	 of	Various	 Philosophical	Masters),	
8	 vols.	 (Shanghai:	 Zhonghua	 shuju,	 1954),	
7:353–354.
53








New	York:	Routledge,	 2008),	 712–714.	 See	
also,	Paul	R.	Katz,	 Images of the Immortal: 
The Cult of Lü Dongbin at the Palace of Eter­
nal Joy	 (Honolulu:	 University	 of	 Hawai’i	
Press,	1999),	52–93.	For	the	poem,	see Quan 
Tang shi	 (Complete	 Poems	 of	 the	 Tang),	

















Jin	 dynasty	 physician	Li	Gao	 (1180–1251).	 In	 “Admonishment	 on	 Saving	















Thus,	qi	transforms	into	form.	This	qi	comes	from	empty	nothingness	(ci qi zi xuwu zhong lai).
Houtian	is	the	qi	of	Blood	and	qi	(xueqi zhi qi).	It	is	qi	transformed	out	of	grains.	Thus,	form	
transforms	into	qi.	This	qi	comes	from	adjusting	and	absorbing	(ci qi zi tiaoshe zhong lai).”58
A	subtle	interplay	thus	exists	between	qi	and form	(xing).	In	Zhang’s	opin-
ion,	 form	 is	exactly	 the	 same	as	essence	 (jing).	 It	 is	 “what	 is	produced	by	
the	Heavenly	One”	(tianyi suo sheng),	and	as	such	“the	ancestor	of	what	has	







Essence	 and	qi	 originate	 from	mutual	 production.	When	 essence	 and	qi	 are	 abundant,	 spirit	
flourishes	spontaneously	(shen zi wang).”62
Table 2.	Relation	of	essence	and	qi	in	different	states	of	qi	according	to	Zhang	Jiebin




















ing	 associated	with	 xiantian	 cannot	 be	 attested	 in	 Shao	Yong’s	writings.67	
Neither	 should	 the	 importance	of	 the	concept	xiantian	be	overestimated	 in	
Shao	Yong’s	philosophy.
“L’expression	 xiantian	 n’apparaît	 que	 dans	 les	 ultimes	 chapitres	 du	 Jirang ji,	 autrement	 dit	
dans	 les	dernières	 années	de	Shao.	Par	 ailleurs,	 ses	 relations	 les	plus	proches	ne	 l’évoquent	
qu’incidemment.”68
While	Neo-Confucians	mainly	 referred	 to	xiantian	 in	 the	context	of	 a	dia-
grammatic	ordering	of	tri-	and	hexagram,	xiantian	became	even	more	com-
monly	used	 in	 later	 inner	alchemical	 texts,	which	of	course	also	made	use	
56
As	quoted	in	Ibid.,	7.	Compare	with	Li	Gao,	
Piwei lun	 (Treatise	 on	 the	 Spleen-Stomach)	






















ence	of	 jing	 and	qi,	 see	also	 the	quote	 from	
Jindan dayao	 in	Table	 1.	 I	will	 refer	 to	 es-
sence	 and	qi	 in	 relation	 to	 spirit	 in	 the	next	
section.
63
On	Chen	Tuan,	 see	Livia	Knaul,	Leben und 




tion	 of	 Taiji	 in	 Taoist	 Sources	 Prior	 to	 the	
Ming	 Dynasty,”	 385;	 François	 Louis,	 “The	
Genesis	of	an	Icon:	The	Taiji Diagram’s	Early	
History,”	Harvard Journal of Asiatic Studies	
63,	no.	1	(2003):	162.
65
Alain	 Arrault,	 “Les	 diagrammes	 de	 Shao	
Yong	 (1012–1077):	Qui	 les	 a	vus	?”	Études 
chinoises	19,	no.	1–2	(2000):	77–78.	See	also	
Don	J.	Wyatt	“Shao	Yung	and	the	Number,”	











tion.”	Don	J.	Wyatt,	The Recluse of Loyang: 



















Zhixu’s	explanations	on	xiantian qi	and houtian qi	and	those	of	Zhang	Jiebin	
are	striking.	Compare,	for	instance,	the	following	phrases	of	Jindan dayao,	
with	the	above	quotes	taken	from	Zhang	Jiebin’s	comments:







	 	 	 	 	 	 	 	 	Shangyangzi jindan dayao	and	Zhang	Jiebin’s	Leijing
state of qi Jindan dayao Leijing
xiantian qi	 of	 the	 Pre-Heavenly	 Authentic	














































life	 (yangsheng zhi fa).	 In	 the	Ming	 dynasty,	 restoring	 authenticity	 should	






















Thought,”	 in	Taoist Meditation and Longev­






dan	 dayao,”	 in	 Schipper	 and	 Verellen,	 The 
Taoist Canon,	1180.
71




















Compare	 for	 example	 with	 the	 writings	 of	
Zhu	Xi,	who	did	also	write	a	commentary	on	
the	Zhouyi cantong qi	(Token	for	the	Agree-
ment	of	 the	Three	According	 to	 the	Book of 
Changes),	a	basic	text	of	inner	alchemy.	This	
commentary,	 however,	 “offers	 a	 cosmologi-
cal	 interpretation	 of	 the	 Cantong qi	 which	




ishing	 the	body/self	 (yang shen zhi dao),	he	
refers	to	Li	Gao’s	medical	Piwei lun.
79
Fabrizio	 Pregadio	 and	 Lowell	 Skar	 call	 the	
period	before	 the	Tang	dynasty	 the	 “embry-
onic	 phase”	 of	 inner	 alchemy.	 They	 situate	
“early	neidan”	in	the	Tang.	“Mature	neidan”	






















































































from	 the	 Tang	 dynasty	 and	 marks	 the	 shift	
from	external	alchemy	(waidan)	 to	 inner	al-
chemy.	Fabrizio	Pregadio,	“The	Early	History	
of	the	Zhouyi cantong qi.”	Journal of Chinese 
Religions	30	(2003).
82







ming shuangxiu)	 was	 important	 in	 both	 the	
Southern	 lineage	 of	 Zhang	 Boduan	 and	 the	
Yuan	dynasty	form	of	inner	alchemy	of	Chen	
Zhixu.	On	dual	cultivation	of	xing­ming	in	the	
Southern	 lineage	 of	 inner	 alchemy,	 see	 Dan	
K.J.	Vercammen,	 “Bedenkingen	 bij	 de	 xing­
ming	 formule	 van	 de	 Zuidelijke	 Innerlijke	
Alchemie	 (Thoughts	 on	 the	 xing­ming For-
mula	 of	 Southern	 Inner	Alchemy),”	 in	Food 
for Thought: de essentie van de Chinese cul­


















Taishô shinshu daizôkyô	 784,	 723b:28–29.	
On	Sishi’er zhang jing,	see	Erik	Zürcher,	The 
Buddhist Conquest of China: The Spread and 









in	 Pregadio,	 Encyclopedia of Taoism,	 234–
235.	 On	 techniques	 of	 breath	 retention	 as	










Despeux,	 “Gymnastics:	 The	 Ancient	 Tradi-
tion,”	 in	 Kohn,	Taoist Meditation and Lon­
gevity Techniques.	 Here,	 Zhang	 Jiebin	 uses	
daoyin	to	denote	respiratory	techniques.
92
These	 exercises	 are:	 “Mr.	 Jiang’s	 Pieces	 on	
Regulating	Qi”	(Jiang­shi Tiaoqi pian),	“Mr.	
Su’s	 Formula	 on	 Nourishing	 Life”	 (Su­shi 
Yangsheng jue),	and	Authentic	Man	Li’s	For-
mula	in	Thirty-six	Characters	on	Prolonging	





As	 in	 ibid.	Compare	with	Sun	Simiao,	Beiji 



































scribing	 the	Authentic	Person	at	 the	 end	of	SW	1.	First,	Zhang	 Jiebin	had	
thoroughly	 read	main	 inner	alchemical	 texts.	He	highlights	 the	 importance	
of	texts	such	as	the	Taixi jing,	Jindan dayao,	works	by	Zhang	Boduan,	etc.,	
to	 explain	 essence,	 qi,	 and	 spirit.	 Second,	 Zhang’s	 understanding	 of	 xian­
tian qi	 is	more	 profound	 and	 elaborate	 than	 in	 “orthodox”	Neo-Confucian	














Autentični čovjek kao ideal za liječnika u razdoblju kasne dinastije Ming
Daoistička unutarnja alkemija u Zhang Jiebinovom komentaru Huangdi neijing
Sažetak
Krajem razdoblja dinastije Ming (1368.–1644.) daoistička unutarnja alkemija imala je znača­
jan utjecaj na medicinske teorije nekih od najistaknutijih liječnika u kineskoj pokrajini Jian­
gnan. Ovaj se članak fokusira na Zhang Jiebinove (1563.–1640.) komentare Huangdi	neijing	
(Unutarnji klasik žutoga cara), temeljnog teksta kineske medicine. U prvome poglavlju nave­
denog teksta dan je opis četiri uzorna tipa čovjeka. Analizira se Zhang Jiebinovo razmatranje 
jednog od tih tipova, autentičnog čovjeka (zhenren). Obilato se oslanjajući na izvore unutarnje 
alkemije, Zhang se fokusira na bitne konstituente tijela: bit (jing), qi i duh (shen). Nadalje se 
pokazuje kako Zhang naglašava snažne veze između medicine i unutarnje alkemije u raspravi o 





Der authentische Mensch als Ideal für den Arzt der späten Ming-Dynastie
Daoistische innere Alchemie in Zhang Jiebins Kommentar zu Huangdi neijing
Zusammenfassung
Gegen Ende der Ming-Dynastie (1368–1644) übte die daoistische innere Alchemie einen er­
heblichen Einfluss auf die medizinischen Theorien einiger der prominentesten gelehrten Är­
zte im chinesischen Gebiet Jiangnan aus. In diesem Artikel richte ich meine Aufmerksamkeit 
auf Zhang Jiebins (1563–1640) Kommentar zu Huangdi	neijing (Innerer Klassiker des Gelben 
Kaisers), dem grundlegenden Text der chinesischen Medizin. Im ersten Kapitel des erwähn­
ten Textes werden vier beispielhafte Typen von Menschen geschildert. Ich analysiere Zhang 
Jiebins Ausführung eines von denen, des authentischen Menschen (zhenren). Sich reichlich an 
die inneren alchemistischen Quellen lehnend legt er seinen Schwerpunkt auf die wesentliche 
Bestandteile des Körpers: Essenz (jing), qi und Geist (shen). Ferner zeige ich, wie Zhang starke 
Verbindungen zwischen Medizin und der inneren Alchemie in einer Diskussion über konkrete 
Praktiken betont, die nicht nur Störungen abbauen, sondern überdies zum daoistischen Ideal 





tices	 (Yunü zhi shu).	 On	 inner	 alchemy	 and	
sexual	practices,	see	Douglas	Wile,	Art of the 
Bedchamber: The Chinese Sexual Yoga Clas­













As	 in	 the	 citation	 of	 “Pengzu’s	 Method	 of	
Breath	Retention”	above,	also	a	goose	feath-
er	 is	 mentioned.	 This	 goose	 feather	 makes	
“what	goes	out	is	less	than	what	enters”	visu-
ally	clear:	“It	should	be	that	a	goose	feather	













L’homme authentique en tant que médecin idéal dans la période 
tardive de la dynastie Ming
Alchimie taoïste interne de Zhang Jiebin dans le commentaire du Huangdi neijing
Résumé
À la fin de la dynastie Ming (1368–1644) l’alchimie interne taoïste exerçait une influence signi­
ficative sur les théories médicales de médecins renommés de la province chinoise de Jiangnan. 
Cet article se concentre sur les commentaires du Huangdi	neijing	(Classique interne de l’empire 
Jaune) de Zhang Jiebin, texte fondateur de la médecine chinoise. Dans le premier chapitre de 
ce texte quatre types d’hommes exemplaires sont décrits. L’analyse porte sur l’élaboration de 
Zhang Jiebin de l’un des quatre types d’hommes, l’homme authentique (zhenren). Se référant de 
manière abondante aux sources de l’alchimie interne, Zhang se concentre sur ses constituants 
essentiels : l’essence (jing), le qi, et l’esprit (shen). Plus loin, l’article montre comment Zhang 
souligne les relations fortes entre la médecine et l’alchimie interne dans les discussions sur les 
pratiques concrètes, qui non seulement suppriment les désordres, mais mènent également à 
l’idéal taoïste du devenir zhenren.
Mots-clés
Zhang	Jiebin,	médecine	chinoise,	dynastie	Ming,	alchimie	interne,	qi,	sotériologie
